In recent decades, there has been an explosion in the growth of Pentecostal churches in Ghana, many of which preach that belief in God will translate into material wealth for both men and women. While some have argued that women in these churches are likely to be more empowered due to female leadership and focus on the individual, others have argued that this may not translate to the typical congregant's experience. After all, members of the Pentecostal church subscribe to the belief that wives should "submit to their husbands" (Biblia n.d.). In this study, I used the 2014 Demographic Health Survey to directly test whether women who identify as Pentecostal/Charismatic/Evangelical have a higher level of empowerment as measured by autonomy in decision making. I found that they exhibit significantly less decision-making power than other Christian women in making big household purchases and on their own healthcare. This exists both before and after controlling for wealth. Thus, the notion that Pentecostal women are more empowered than other Christians appears to be misguided.
Introduction
Ghana's Pentecostal churches (also known as neo-Pentecostal or Charismatic churches) 1 have been growing rapidly in recent years (Gifford 2004b; Heaton et al. 2009 ) with membership estimated at over 40% of the population. Beck and Gundersen (2016) find that earned income varies among women by religious denomination in Ghana, and that women identifying as Pentecostal earn more income than the Presbyterian based group after controlling for socioeconomic variables. Because of the churches' focus on individualism and the presence of female leaders, one may assume women who belong to Pentecostal churches are more empowered than women of other religions, and that this may contribute to the earnings differential. This may be enhanced by the focus on acquisition of material wealth. However, the theoretical link between membership and women's empowerment is unclear, as wives are taught that they should "submit" to their husbands and the experiences of female leadership does not necessarily extend to the typical "born-again" experience (Soothill 2010) . This is the first study to explicitly test for differences in women's empowerment within Pentecostal churches in an African context. Using the 2014 Ghana Demographic Health Survey, I was able to test for differences in women's empowerment by religious denomination while controlling for socioeconomic variables such as wealth, education, and working status. Women's empowerment is measured by decision making over large household purchases, visits to family or relatives, spending of their own or their husband's earnings, and their own health care. While women of most religions exhibit more decision-making power than Traditional/Spiritual/Animist religions with regard to family visits, women who identify as Pentecostal/Charismatic/Evangelical have significantly less decision-making power than other Christian women when it comes to big household purchases and their own healthcare. Thus, the notion that Pentecostal women are more empowered than other Christians is not supported by this data.
This paper proceeds as follows: Section 2 provides background information and Section 3 describes the theoretical links between membership in Pentecostal churches and women's empowerment. Section 4 addresses the definition and measurement of women's empowerment. Section 5 describes the data and Section 6 provides the econometric methodology and results. Section 7 discusses the findings of the study and offers a summary conclusion.
Background
Ghana is deeply religious, with traditional religions existing well before the introduction of Christianity (Addai 2000; Heaton et al. 2009 ). This religious quality continues today, with Gallup determining Ghana to be the most religious country in the world in 2012 (WIN- Gallup International 2012) . Although significant portions of the population continue to practice traditional religions and Islam, Christianity is both the largest and fastest-growing group. In particular, Ghana has not been immune to the rapid growth of Charismatic or neo-Pentecostal churches occurring throughout the African continent. 2 Gifford (2004b) describes how in Ghana, membership in these churches grew at rates of up to 100% between 1986 and 1992 (versus 17% for total religious membership during the same time period). Heaton et al. (2009) report similar growth from 1993-2003, where non-Catholic and non-mainline Protestant Christians increased from 16.9% of the population to over 41%. Using sample weights in the Ghana Demographic Health Survey I found that women who identify as Pentecostal/Charismatic/Evangelical represented 40.2% of the population in 2014.
Among the major tenets of these churches is a focus on material wealth (Gifford 2004a (Gifford , 2004b Heaton et al. 2009 ). Gifford writes: "Just talking to these Christians, or studying their sermons, testimonies, and literature, one finds recurring words like progress, prosperity, breakthrough, success; their opposites, closed doors, poverty, sickness, setback, hunger, joblessness. Probably the biggest word in this Christianity is 'breakthrough'" (Gifford 2004b, p. 171) . He notes that prosperity in this context means abundant rather than merely adequate wealth. Heaton et al. (2009) write about an instance where "the message is crassly portrayed on a poster outside a large church depicting a large mansion and an exotic sports car with the phrase "with God all things are possible" (p. 74). They note that continual exposure to this message could legitimize pursuit of material goods and argue that it may even lead to greater personal efficacy (p. 74). While scholars have speculated that this can lead to greater empowerment among women, the theoretical links are unresolved. The next section describes this in the context of Ghana.
Theoretical Links
Although it is commonly assumed that the expansion of Pentecostalism will benefit women, Martin (2001) wrote about a "Pentecostal Gender Paradox" in a global context, with competing theoretical forces between membership in Pentecostal churches and women's empowerment. This paradox is unresolved globally and in Ghana, where women traditionally serve as subordinates to their husbands and are disadvantaged economically (Awumbila 2006) and with respect to education, credit, equipment, high-productivity activities, and access to food (Wrigley-Asante 2008). Additionally, they face high rates of intimate partner violence (Oduro et al. 2015) and have little decision-making power (Boateng et al. 2014 ).
On the one hand, Pentecostal churches in Ghana remove many traditional barriers to female leadership. Along with some high profile positions, Gifford (2004a) notes that women are often in lower level leadership positions, such as "ushers, choristers, prayer warriors and evangelists" (p. 183). However, Soothill (2010) argues that what appears as female empowerment among high profile women in the church, such as pastors' wives or the female pastor Christie Doe Tetteh, may not reflect the experiences of born-again women 3 (ibid., p. 90). Indeed, "When asked if it was the churches' attitude towards women's 'empowerment' and the acceptance of women leaders that had attracted them to the charismatic movement, most of them said 'no'. Rather, it was the power of charismatic prayer" 4 (ibid.).
Another argument is that the churches' focus on development of individuals provides an opportunity for women to legitimize personal pursuits, especially given the churches' teachings on wealth and prosperity. Soothill (2010) writes, "Whilst the equality of men and women's spiritual experiences was recognised almost a century before by the early Pentecostal and Holiness movements (Powers 1999; Lawless 1988 ), Ghana's new churches take this a step further. They argue that in terms of worldly success-with which this form of Christianity is so concerned-there is no difference also between male and female believers. That is to say, 'success' and 'prosperity' do not depend on gender" (p. 84). Gifford (2004a) also notes that the message of winning is frequently directed at women. He relays a sermon by Pastor Mensa Otabil on 2 August 2002: "Most of you women have great potential but you will die pathetic creatures . . . A woman's lot is not to depend on a man. Have your own house, car . . . I'm looking for purpose-driven, achievement-oriented women" (Gifford 2004a, p. 184) .
However, a woman is still expected to "submit" to her husband (Biblia n.d.) and in fact this can become a strategy to personal success itself, with the motto of the Pastors' Wives and Women in Ministry Association being "Helpmeet! By his side!" (Soothill 2010, p. 84) . Bawa (2017) also describes the role of the church in reinforcing this submissiveness, 5 noting a particular instance of "Arch Bishop" Duncan Williams, the head pastor of a famous Pentecostal church that many would expect to be progressive, who in a 2014 sermon, "stated that women ought to be grateful to men who married them since that validated them as women. He suggested that, given the statistics of a relatively high number of women to men (7:1 to be precise), married women were to be 'thankful and stop complaining'; unmarried women on the other hand were chided to be submissive in order to be considered marriageable" (ibid., p. 11).
Thus, the relationship between the Charismatic movement and female empowerment is complex and unresolved in the literature. This study takes an empirical approach, testing whether differences in women's empowerment, as measured by women's decision-making power, exist both before and after controlling for socioeconomic factors and wealth. Golla et al. (2011) define women's economic empowerment as having "both the ability to succeed and advance economically and the power to make and act on economic decisions," (p. 4) and the two are connected. For example, skills and resources that allow women to advance economically, such as those taught in school, can lead to power and agency; but possessing power and agency can enable women to obtain skills and resources. This is all done in the context of norms and institutions (ibid). Measuring women's empowerment is therefore not a simple task and there are pros and cons to any method of doing so. This is made more complex with limited data availability in datasets that report religious denomination. The 2014 Ghana Demographic Health Survey (DHS) was used in this study, which does not contain data on the distribution of household asset ownership (used to measure bargaining power), earnings, or spending, and has limited data on domestic violence. 6 However, the DHS does contain five questions on decision-making power, which measure the latter part of Golla et al.'s definition of empowerment: women's power to make and act on economic decisions. Within the possible power and agency indicators outlined by Golla et al., these decision-making questions address "control over assets" (spending of their own or their husband's earnings), "agency/decision-making" (large household purchases), and "autonomy and ability" (visits to family and relatives). Healthcare decision making spans both "agency/decision-making" and "gender norms" (p. 8).
Measuring Women's Empowerment
I chose to focus this analysis on a women's empowerment measure that captures power and agency rather than resources and skills for two reasons. First, I believe it provides a more interesting theoretical contrast to the focus on female submissiveness in the Ghanaian Pentecostal Churches. Second, although I am able to control for some skills and resources-namely, education and employment status, number of children, and wealth-I do not believe these alone provide a rich enough proxy for empowerment to justify their use as dependent variables. As Oduro et al. (2015) discuss, empirical evidence is mixed in regard to labor market activities and empowerment as measured by intimate partner violence, and feminist economists have questioned the theoretical links between a woman's education, employment, income and empowerment (pp. 4-5).
Data
This study used the International Public Use Microdata Series, or IPUMS (Minnesota Population Center 2017) recode of Demographic Health Survey (DHS) data from the 2014 Ghana dataset. The DHS asks women who are married or living with a partner about their role in making decisions related to large household purchases, visits to family or relatives, spending of their own or their husband's earnings, and their own health care 7 . The dependent variable is a woman's decision-making power, coded as a 1 if the woman reports that she makes the decisions alone or jointly with her partner and 0 if she does not. Information on years of education, the total number of living children born, woman's age, and dichotomous variables were also included, with 1 representing an urban status, whether a woman has worked in the last 7 days, whether there is a female head of household, and regional locations, and 0 representing the absence of that variable. The DHS surveys include information on household assets and use this information to construct a wealth index, which is reported as wealth quintiles. I included wealth quintiles with the poorest quintile as the base group. Table 1 reports means for religious denominations. After dropping observations with missing, incomplete, or unclear answers (135 observations, making up 2.5% of the sample) there are 5417 8 women in the sample. The DHS has country specific answers to the question, "What is your religion?" with the options in the Ghana DHS (2014) listed as "Catholic, Anglican, Methodist, 6 The DHS has some data available on attitudes toward women and violence, but because other datasets contain richer information on domestic violence, I will save this for future work. 7 Specifically, the questions read, "Who usually makes decisions about . . . " The DHS does not ask non-married or non-cohabiting women about decision-making power.
Presbyterian, Pentecostal/Charismatic/Evangelical, Other Christian/unspecified/general, Islam, Traditional/Spiritual/Animist, No Religion, and Other." The Pentecostal/Charismatic/Evangelical group is the largest of the sample at 36%, followed by Muslim women at 19%. Traditional/Spiritualist women are 3%, and 4% of women say they have no religion. I aggregated the Christian religions as Catholic, Anglican, Methodist, Presbyterian, Pentecostal/Charismatic/Evangelical, and Other Christian, and this group makes up 74% of the sample. Each denomination is coded as a dichotomous variable with 1 representing membership in the religion and 0 otherwise. Table 2 reports decision-making power by religion. The number of observations varies for each dependent variable to represent women who answered questions on the relevant dependent variables. Results mirror the socioeconomic variables with the Pentecostal/Charismatic group in the low to middle range of the Christian religions for decision making. The Traditional/Spiritual/Animist group is at the low end of the spectrum, with the Muslim and No Religion groups having slightly higher decision-making power. All groups have relatively high scores for deciding where female earnings are spent and low scores for decisions regarding the use of husband's earnings, which could presumably be expected. Table 3 reports means and standard deviations for independent variables. The Traditional/Spiritual/ Animist group has the lowest education and wealth, followed by the No Religion and Muslim groups. Of the Christian religions, the Methodist group has the highest levels of education and wealth and the Catholic has the lowest. The Pentecostal/Charismatic women are in the middle of the Christian subgroup for most variables. All groups have a relatively high number of women who work, with the Traditional/Spiritual/Animist group at the top. Standard deviations in parentheses. Regional dummy variables also included in analysis.
Econometric Methodology and Results
Because decision-making variables mirror socioeconomic variables, with Traditional/Spiritual/ Animist women at a disadvantage and Christian women, particularly Methodists, at an advantage, it is not clear whether factors like education, work status, or wealth are driving the women's empowerment results. For example, women in the Methodist religion may be more empowered simply because they have higher levels of education. To control for this, I ran logistic regressions that included the independent variables detailed above. A logistic model is appropriate when the dependent variable is binary, in this case a 1 representing some decision-making power and 0 representing none. The model is,
where y represents decision-making power, x represents independent variables as described above, and Religion contains a set of dummy variables for each woman's religious denomination. β 0 and ε i are intercept and stochastic error terms, respectively. I used survey weights 9 to control for the sampling procedure. Table 4 shows the results. With a logistic regression, coefficients do not have an intuitive interpretation so, where appropriate, I provide marginal effects for parameters of interest. Panel A shows the entire sample with Traditional/Spiritual/Animist religions as a base group. The only regression for which the Pentecostal/Charismatic/Evangelical variable is significant is for family visit decisions. The marginal effect for this is 7.03% (from 83.7% to 90.8%, holding other variables constant). However, it is unclear whether the Pentecostal/Charismatic group is different from the Christian variables because each of these (except Anglican) is also significantly higher than the Traditional/Spiritual/Animist group.
To further explore this result, I ran the same regressions for only the Christian subgroup with all non-Pentecostal/Charismatic Christians aggregated together as the base group. The results show that women who identify as Pentecostal/Charismatic/Evangelical have significantly lower decision-making power for big household purchases and for female health care, holding all other variables constant, although the big purchases variable is only marginally significant. The marginal effect for the big household purchases regression is −4.3% (from 79.7% to 75.4%) and the marginal effect for the female healthcare regression is −3.3% (from 81.3% to 78.0%). This indicates that women who identify as Pentecostal/Charismatic/Evangelical have less decision-making power than other Christian women.
Other independent variables show that, generally, women who have more education, who work, and who live in female-headed households consistently have more decision-making power. Age is only significant for major household purchases, and marital status is only significant for husband's earnings and female healthcare. Wealth dummy variables generally show a positive correlation between wealth and decision-making power, although results are not significant for many quartiles, particularly for the big household purchases and female healthcare decisions. 9 In particular, I ran tests of sample weights, which indicate weights are appropriate for respondents' own and their partners' earnings, along with female healthcare. I used weights for all regressions to keep results consistent. Region dummy variables also included. Standard errors in parentheses. *** p < 0.01, ** p < 0.05, * p < 0.1.
Conclusions/Discussion
This study is the first to test for differences in empowerment for women who identify as Pentecostal in Africa. Though some argue that the spread of Pentecostalism empowers women, there exists a "Pentecostal Gender Paradox" (Martin 2001) where complex messages in the church complicate this link. In Ghana, messages of individuality, equal access to material wealth, and female leadership theoretically enhance women's empowerment, while messages of submissiveness to men diminish it. Using data from the 2014 Ghana Demographic Health Survey, I tested for differences in decision-making power for married/cohabiting women by religion. Raw data show that women who identify as Pentecostal/Charismatic/Evangelical are in the center to low end of the distribution for Christians but have more decision-making power than most non-Christians. Once education, wealth, and other socioeconomic variables are controlled for, Pentecostal women have more decision-making power than the Traditional/Spiritual/Animist base group only for family visits. Among the Christian subgroup, they have less decision-making power than other Christians for big household purchases and female healthcare.
To the extent that decision-making power represents female empowerment, these results indicate that women who identify as Pentecostal/Charismatic/Evangelical are less empowered than other Christians when it comes to household purchases and healthcare. It is important to note, however, that this does not indicate that membership in these churches leads to lower levels of female empowerment. First, there may be missing variables, such as income, that are driving results. Second, women who are less empowered may be drawn to Pentecostal churches, which would lead to the negative estimates. It is also worth noting that even if a perfect measure of empowerment existed, it would not necessarily indicate fully favorable outcomes for women. For example, as Mahmud et al. (2012) point out, greater economic visibility may expose women to violence; or a greater role in decision making may cause men to withdraw support for things like health care. Thus, it is important to remember that although greater women's empowerment is a desirable outcome, it is by no means a holistic measure of well-being.
Even in light of these caveats, the finding that Pentecostal women are less empowered than other Christians in Ghana seems puzzling in the face of Beck and Gundersen's (2016) finding that Pentecostal women have higher earned income than the Presbyterian base group. One way of reconciling the two findings relates to Carvalho's (2012) work on female veiling in Muslim societies. He describes the dramatic increase in veiling from the 1970s and notes the puzzling fact that it originates among urban, educated, middle-class women who work outside the home. To reconcile the two, he developed a model where women use veiling to pursue economic opportunities while avoiding disapproval in their communities. Similarly, Mate (2002) analysed teachings in prominent women's organizations in Zimbabwean Pentecostal churches and found that they use notions of domesticity to "tighten the patriarchal grip on women" (p. 549) but also encourage modernity outside the home. In this case, it is possible that Ghanaian Pentecostal women maintain submissiveness in marriage so that they can pursue economic outcomes elsewhere. For example, they may choose to obtain higher paying employment, land ownership, or other assets while preserving gender roles within the home. In light of this possibility, it would be interesting to explore whether bargaining power, as measured by ownership of assets, is correlated with religious denomination or to test the relationship between religious denomination and empowerment using a dataset that also contains earnings information.
While data limitations prevent me from exploring these pathways here, my hope is that this analysis motivates both quantitative and qualitative work. In addition to the possibilities for quantitative studies described above, qualitative researchers could evaluate how economic behavior relates to gender norms in both Pentecostal and non-Pentecostal churches.
As the first study to explicitly test for female empowerment in African Pentecostal churches, however, I believe the results are relevant to scholars of religion and gender studies. Until now, Soothill (2010) notes that most scholars have possessed an "'enthusiasm' fueled by the perception that [the global Charismatic movement] will, in some sense, 'empower' its female adherents" (p. 82). This analysis shows that such a perception may not be supported by the data.
